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Introduction 


These days, there are many books on Buddhism, some reliable and some not, so 
that a Buddhist practitioner living in a country where Buddhism is newly introduced is 
likely to have some difficulty in discerning what is really the teaching of the Buddha. 
However, this difficulty can be overcome by the study of the original sources, namely, 
the Pali Canon, and need not be a great hindrance. Of course, if the practitioner can gain 
the help of other knowledgeable and well-practiced Buddhists, he will understand the 
Dhamma 1 2 more quickly and thoroughly. He will also be able to practice more easily. 

It can be a great difficulty, however, even if one has a good knowledge of the 
Suttas, to know how to practice their teachings. This is more of a problem for Buddhists 
who have never been to any Buddhist country and who have had to acquire their 
knowledge about the Dhamma from books. One hears people like this proclaim: “I am a 
Buddhist, but how or what should I practice in my daily life?” It is not enough to answer 
this question with ambiguous answers, saying, for instance, “Well, practice the Noble 
Eightfold Path!” After all, it is not easy to practice Dhamma in an alien environment 
where Bhikkhus, 3 viharas, 4 and stupas 5 are not found. In Buddhist countries, where these 
and other signs of the Dhamma are to be seen, lay people have more aids to practice and 
are not without help when difficulties arise. But, elsewhere, lay people must rely on 
books. Leaving aside those that are misleading (frequently written by Western writers 
who have never thoroughly trained themselves in any Buddhist tradition), even if the 
most reliable sources alone are studied, still one tends to be selective in the material 
chosen so that it is possible to get a one-sided or an incomplete picture. Now, it can be a 
good corrective to stay in a Buddhist country for some time and get to know how things 
are done, but not everyone has the opportunity to do this. 

Here then, this booklet discusses some common ways of Buddhist practice in 
Theravadin countries, especially Thailand. However, the descriptions are as broad as 
possible so that they are not peculiar to any particular country or culture. 


Daily Practice 


The Shrine Room 

It is best to start with practices that are common to all Buddhist traditions for 
everyday practice. It is usual, among the wealthier lay Buddhists, to have a small room 
set aside for their daily devotion ( vandana ) or at least a curtained-off recess. A few 
might even have a small separate building. Even poor people, who have little space in 


1 Sanskrit Dharma = the Teachings, or Doctrine, of the Buddha. 

2 Sanskrit Sutra = the Discourses of the Buddha 

3 Sanskrit Bhiksu = Buddhist monks. 

4 Temple-monasteries. 

5 Monuments containing relics — also called cetiyas, pagodas, or dagobas. 
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their houses, have a special shelf on the wall on which a Buddha-image or picture is 
placed together with the usual offerings. Nowhere in the Buddhist world are Buddha- 
images treated as ornaments for the living room. And a Buddha-image is always given 
the highest “seat” in the room, that is, the Buddha-image is in the place of honor. In the 
shrine-room, this will be on the highest part of the shrine. If on a special shelf (often 
carved and decorated with color and gold), then that shelf is usually high on the wall and 
has nothing above it. The fact that one places the symbol of one’s Teacher in the highest 
place shows one’s respect for Him. For this reason alone, it is obvious that Buddha- 
images should not be placed on mantelpieces and miscellaneous furniture. Also, if the 
shrine occupies part of the room used for sleeping, 6 it should be near the head of the bed, 
not at its foot. This is because the part of the body that is the physical location of mental 
activity, that is, the head or topmost part of the body, should be directed to what one 
esteems as the highest, in this case, the symbol of the Buddha. But feet, however useful, 
are easily dirtied and quickly become smelly and should never be pointed at any person 
who is respected, and certainly not at a shrine, whether Buddha-image or stupa. 

Perhaps some may object to such matters, saying: “Buddhism has nothing to do 
with such things!” But this attitude ignores the fact that the Dharnma is relevant to all 
circumstances, also that good conduct was praised by the Buddha, not ignored by Him. 
So such things do matter if one is going to have objects of devotion such as Buddha- 
images. Whenever we think that such matters are not worth troubling over, then we are 
just being careless and unmindful. A Buddha-image should be treated respectfully, and it 
is a good way of training oneself to treat the Buddha-image as one would treat the 
Buddha Himself. Reverence ( apacayana ) is a part of the Dharnma that should not be 
neglected, for it helps one to overcome conceit. Buddhists of all traditions have shrines 
with images, paintings, stupas, and so on, because reverence is an essential part of 
Buddhist training. From practices based on reverence are born humility in oneself and 
harmonious relationships with others — the Buddha tells us that the following four 
qualities increase for those who are respectful and who honor those who are senior to 
them: 


For one who frequently honors and respects elders, 7 8 four things increase: 
longlife, beauty, happiness, and strength. 1 

To digress a little here on the objection raised above: This might be made by a 
person of rational temperament who had been able to read some translations from the Pali 
Canon but who had never met with Buddhist teachers or been to Buddhist countries. 
From reading, such a person might get the impression that Theravadin Buddhism is 
coolly logical — some sort of Eastern Humanism. But this shows the narrowness of the 
mind since, throughout the Suttas, there are examples of reverence and devotion. It is 
true that the Buddha did not encourage His followers to give full reign to their emotions 


6 Having a shrine in a room used for sleeping would be contrary to some Buddhist traditions. 

7 That is, one who has entered one of the four stages of Sainthood, or purification, namely, the Sotapanna 
(Stream-Winner), Sakaddgdmi (Once-Returner), Andgdmi (Non-Returner), and Arahani (Foe-Destroyer). 

8 Dhammapada, VIII, Thousands, verse 109. 
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with unrestrained outbursts (in contrast to Hindu and other teachers who have 
emphasized that bhakti 9 is all). However, the Buddha did lay down three forms of 
reverence for Bhikkhus: (1) wearing the robe with the right shoulder bared, (2) kneeling 
down, and (3) holding the palms of the hands together in front of oneself. Prostration at 
the feet of the Buddha is also mentioned many times in the Suttas. Lay people are free to 
show their reverence in any way, and people at the time of the Buddha were recorded in 
the Suttas as expressing their reverence in different ways: 

So the Kalamas of Kesaputta approached the Lord. Having approached 
Him, some prostrated towards the Lord and sat down to one side; some 
greeted the Lord politely and, having conversed in a friendly and 
courteous manner, sat down to one side; some, raising their clasped 
hands to the Lord, sat down to one side; some called out their names and 
those of their clans and sat down to one side; while others, saying 
nothing, sat down to one side. 9 10 

No doubt, these expressions depended upon their confidence and serenity ( saddha- 
pasada ). Down to the present time, Theravadin tradition is rich in the various forms of 
reverence accorded to Buddha-images, stupas, and to members of the Sangha. 11 So, a 
negative view is neither an advantage for practice nor in agreement with tradition. 

But other people, too, might have such ideas — for instance, some who have read 
about the iconoclastic attitude of some Zen masters, or of the Siddhas, who were the last 
partly Buddhist teachers in India before the disappearance of Buddhism there. There are 
remarks and actions recorded of some of these former teachers that might lead one to 
expect that, whatever else Zen is, surely reverence plays little or no part in it. Such 
people are bound to be a little startled by the emphasis on reverence and the large 
devotional element present in the daily training of anyone, monastic or lay, who stays in 
a Zen training temple. The Siddhas, too, spoke against rituals, but this was because they 
were dealing with the excessive overgrowth of Buddhist ritualistic devotion that had been 
accumulated through the centuries in the Mahayana and Vajrayana traditions. In matters 
of devotion, as in other things, one should remember that the Buddha Himself taught 
Dhamma “good in the beginning, good in the middle, good in the end,” with the rejection 
of extremes. Confidence {saddha) should be balanced with wisdom (patina ), but one¬ 
sided practice will not lead to great results. 

Another sort of objection that has been raised is that the forms of respect found in 
Eastern Buddhist countries are not suitable for Buddhists in other countries. One hears of 
calls for a particularly Western Buddhism divested of “Eastern trimmings.” Perhaps, the 
various non-Indian peoples to whom Buddhism has spread over the course of the 
centuries also raised such objections when Buddhist traditions were first introduced into 
their own established cultures. However that may have been, the Dhamma requires some 
time before it puts its roots deep down in any culture, and, before one can even begin to 


9 Devotion to a god. 

0 Anguttara Nikaya, Part III, Kalama Sutta. 

11 The Holy Order of monks and nuns. 
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imagine Western forms of Buddhism, there must be Westerners who have been fully 
trained in the Sangha for several generations. The priority of Buddhism is on properly 
trained practitioners, not on arguments as to exterior forms of devotion. 

Now, to return to the shrine-room: Lay people find the shrine-room most useful 
in the morning and the evening, especially on those days when more time can be given to 
the cultivation of calm (samatha) and insight ( vipassana ). The usual course of practice 
taught for lay people in Buddhist countries is that they should practice giving ( dana) 
according to their ability, that they should make an effort to keep the precepts (slla) pure, 
and that they should develop the mind in meditation ( bhavana ). 

Those who are less interested in full Dhamma practice are encouraged at least to 
make an effort to be generous. If they give very little or even nothing when more could 
be given, they are making little or no effort to go against the worldly stream of craving. 
Some who cultivate generosity may not be very good at keeping all of the precepts, but 
they are still practicing a valuable part of Dhamma, and it is deemed much more 
beneficial to be generous and devoted to the Buddha than it is merely to have a lot of 
unpracticed book-learning. 

Next will come people who not only make an effort to give generously but who 
also try to keep the precepts. They try to conform their actions to what agrees with the 
Five Precepts (pahca sila) and perhaps, on special occasions, undertake Eight Precepts 
(uposatha sTla) as well, as will be discussed below. 

Finally, there are those who are able to practice more than generosity (dana) and 
the precepts (sTla) and who try to cultivate their minds every day through meditation 
(bhavana). The shrine-room is the place where meditation may be undertaken. 

The shrine-room, or shrine area, should be cool, clean, and quiet. It should be 
screened or curtained off from the sight of people who are not interested in Dhamma. It 
is desirable to have some such place apart from ordinary living quarters, devoted 
exclusively to Dhamma practice and where the furnishings will remind one only of 
Dhamma. Though these may be quite elaborate in Buddhist countries, nothing is really 
needed that is difficult to obtain. Probably the most difficult to obtain and the most 
expensive, especially in Western countries, is the actual Buddha-image. If one is unable 
to obtain a Buddha-image, an inspiring picture of the Buddha may be used instead, or, if 
a picture cannot be found, then a good reproduction of a famous stupa could be used as 
the object of one’s attention. Whatever is used, it should evoke harmony and peace. 

If one has obtained a Buddha-image, it should be placed on a low table just a little 
higher than one’s head when kneeling down. So, it will be an advantage if one can kneel 
down on a soft mat on the floor and dispense with chairs. Once kneeling, it is easy to 
seat oneself, after offerings and reflections, in meditation posture. The table upon which 
the Buddha-image is placed can be covered with a new cloth, perhaps something 
beautiful in color and texture, for beauty used with restraint is an aid to devotion. In 
front of the table upon which the Buddha-image rests, another lower table may be used 
for offerings. A carpet may be placed in front of the tables. The entire setup should look 
something like the picture on the following page. 
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The Offerings 

Apart from the Buddha-image in the place of honor, one may have other objects 
around or on the shrine, such as scroll-paintings, Buddhist symbols such as the lotus-bud, 
the Wheel of the Dhamma, the Bodhi-leaf, or miniature stupas, and so on. But three 
things are certainly needed on the shrine for making the usual offerings: 

1. Candlesticks (lamps of oil, etc. are used in some traditions) 

2. An incense burner 

3. Vases or trays for flowers 

In Eastern countries, one may see many other things offered: food, water, drinks, 
fruits, etc. The idea behind this kind of offering is gratitude to the Teacher and the 
consideration that one should not partake of good things without first having offered 
something, symbolically, to the Buddha. The word “offering” rather suggests that one 
expects those things to be “accepted,” but, of course, the Buddha, having attained 
Nibbana, is beyond acceptance or rejection. The Pali word for these things makes this 
matter clearer: sakkara is that which should be done properly and means, first of all, 
honor and hospitality given to guests and, so by extension, honor and respect given to a 
symbol of one’s Teacher. 

Regarding the incense burner, though various patterns are used in the East, the 
cleanest method is to partially fill an open-mouthed bowl with clean sand, or white rice, 
and place this on a saucer or other flat vessel. This should collect most of the ash. Some 
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Buddhist traditions do not use vases, but, as in Sri Lanka, arrange the flowers in patterns 
on trays or platters. This method, it goes without saying, requires time, while the flowers 
quickly demonstrate their impermanence. 

People quite often ask why these three things in particular are offered. The 
offering of flowers is a bridge to the contemplation of the body’s impermanence. An 
ancient Sinhalese Pali composition illustrates the significance of the flowers: 

These flowers, bright and beautiful, fragrant and good-smelling, 
handsome and well-formed will soon indeed become discolored, ill¬ 
smelling, and ugly. This very body, beautiful, fragrant, and well-formed 
will soon indeed become discolored, ill-smelling, and ugly as well. This 
body of mine is of the same nature, will become like this, and cannot 
escape from this. 

Candles, or other lights, are lit to symbolize the light of Dhamma that one should 
find in one’s own heart, driving out the darkness of the defilements there. In the 
Dhammapada (verse 387), there is a suitable verse for recitation when making this 
offering: 

The sun shines in the day; the moon shines in the night. The warrior 
shines in battle; the brahmana shines in meditation. But, day and night, 
the Buddha shines in radiance of love for all. 

Incense having a good smell is lighted to remind one that the light of the Dhamma 
can only be found with the aid of good moral conduct {sila), which has been so many 
times praised by the Buddha, as in these verses (56, 54, and 55) from the Dhammapada : 

Of little account is the fragrance of tagara or sandalwood; supreme is 
the fragrance of the virtuous that blows even among the gods. 

The perfume of flowers does not blow against the wind, nor does the 
fragrance of sandalwood, tagara, and jasmine; but the fragrance of the 
virtuous blows against the wind; the virtuous man pervades every 
direction. 

Sandalwood, or tagara, or lotus, or jasmine, above all these various kinds 
offragrance, the fragrance of virtue is by far the best. 

If these offerings are made with mindfulness of their meaning, then they are not 

13 

without good results, inasmuch as they act as objects for focusing the mind, which may 


12 A kind of shrub from which a fragrant powder is obtained. 

13 Perhaps at this point, someone who has read the discourses of the Buddha might object that, before His 
Parinibbana, the Buddha said: “Ananda, the twin sdla trees are quite covered with blossoms, though it is 
not the season. They scatter and sprinkle and strew themselves on the body of the Perfect One out of 
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still be groggy in the morning or may be distracted by the events of the day in the 
evening. These offerings help one to focus the mind when reciting the Refuges and 
Precepts, when reciting the recollections, and during meditation. So, we can see that 
these actions agree with the quality of the Dharnma called “leading inward” ( opanayiko ). 
However, before we come to these aspects of practice, a few words should be said on the 
traditional gestures of respect. 


Gestures of Respect 

Dharnma is the way for training the mind, speech, and body. But the Dharnma is 
sometimes regarded as a way that is too intellectual and theoretical, so that there is a 
danger that it may not be practiced as a way of training by some people. To help with the 
training of the body, there are various gestures that are expressions of confidence in 
{saddha) and reverence for the Three Jewels. 14 These actions, when performed with due 
mindfulness, are wholesome kamma made by way of the body. Repeated frequently, they 
become habitual bodily kamma, and it is good to have the habit of reverence as part of 
one’s character. The Buddha, soon after His Enlightenment, thought that to live without 
reverence was not suitable, so He looked around with His Divine Eye to find some 
teacher under whom He could live, reverencing him and his teachings. But, He found no 
teacher superior to Himself or any teaching superior to the Dharnma that He had 
discovered. But, out of reverence to the Dharnma that He had discovered, He decided to 
make the Dharnma His Teacher and to live reverencing the Dharnma. We who are His 
followers should follow in His footsteps and live with reverence for those three aspects of 
Enlightenment, namely, the Buddha, the Dharnma, and the Sangha. 

The gestures used for reverence are mainly two: respectful salutation with the 
hands 15 ( anjalikamma ) and the five-limb prostration 16 {pane ’ anga-vandand ). 


veneration for Him. And heavenly mandarava flowers and heavenly sandalwood powder fall from the sky 
and are scattered and sprinkled and strewed over the body of the Perfect One out of veneration for Him. 
But this is not how a Perfect One is honored, respected, revered, venerated, or reverenced — rather, it is 
the Bhikkhu or BhikkhunI, or the man or the woman lay follower who walks in the Dharnma that honors, 
respects, reveres, and venerates a Perfect One with the highest veneration of all. Therefore, Ananda, train 
thus: ‘We will live in the way of the Dharnma, entering upon the proper way and walking in the 
Dharnma.’” (Translation by Venerable Nanamoli Thera.) There is no doubt that the practice of generosity 
(i dana ), meditation ( samadhi ), and wisdom (panda) are the best way of honoring the Buddha — they are 
called the pujd of practice ( patipatti-puja ), but offerings and chanting are found useful by many people 
inasmuch as they stimulate practice. It is only when sakktira-puja, the pujd with material offerings, 
supplants patipatti-puja that there is the danger that Buddhism may become mere ceremonies. 

14 That is, the Buddha, the Dharnma, and the Sangha. It should be understood, at this point, that Buddhists 
do not worship an image. They pay respect to what it represents and reflect on the virtues of the Buddha. 
The more they think of the Buddha, the more they esteem Him and want to emulate Him. This is the 
reason why Buddhism does not denounce these external forms of reverence, or homage ( dmisa-pujd ), 
though, without question, practice (patipatti-puja ) is far more commendable and indisputably superior. 
But dry intellect has to be flavored with confidence (saddha) to obtain satisfactory results. Inasmuch as 
excessive saddha may also sometimes be detrimental, it has to be restrained by wisdom. 

15 In many Asian countries, anjali is the common form of greeting, just as shaking hands is in the West. 
The latter custom is said to have derived from the need to show that one had no kind of weapon in one’s 
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The first of these, which may be remembered as “ anjali" inasmuch as there is no 
satisfactory English equivalent, is made by bringing the palms of the hands together and 
raising them to the region of the heart, or higher, according to circumstances. For 
instance, in the shrine room, after kneeling down in front of the Buddha-image, one 
makes anjali before offering flowers, lights, or incense. And, since the Teacher was the 
highest in the world and the one to go beyond the world, so one respects Him by placing 
one’s hands in anjali to the forehead. But, while chanting, the hands are held in anjali at 
the heart level (as below). 



This action, and others described here, should be done with mindfulness and, therefore, 
gracefully. Moreover, one should be careful to see that exaggerated and impetuous 
movements are avoided. As noted above, the Dhainma does not encourage unrestrained 
expressions of emotion, rather, with its aid, one endeavors to calm one’s heart. 

After all these preliminary remarks, we have just gotten into our shrine room, 
knelt down, made anjali, and offered the three offerings. Flowers have been placed in 
their vases or upon some offering tray, candles or lamps are burning brightly, and a 
column on incense smoke is rising to the ceiling. It is now time to pay one’s respect with 
one’s whole body to the Teacher. Whereupon, one says: Namo tassa bhagavato arahato 
samma-sambuddhassa. The word namo, “homage,” comes from the root nam-, 
meaning “to bend.” So now, one bends oneself— one’s mind and one’s body — down 
and acknowledges that the Buddha was indeed the Perfectly Enlightened One and that 
one’s own understanding of Dhainma is insignificant. In the kneeling position (as below), 


right hand, while anjali derives from the need to show respect towards other people. This respect becomes 
reverence when anjali is made towards religious teachers and so, by extension, to the objects symbolizing 
the Supreme Teacher — the Buddha — such as images and stupas. In Buddhism, anjali does not have the 
significance — that of prayer — given to it in Western religion. 

16 This is not “surrender,” as such an action might be in a religion based upon devotion only, nor, of 
course, is it an abject debasement of oneself, a sort of fawning for favors, since Buddhists do not approach 
their shrines with such ideas. And, it hardly needs to be said, it is not “bowing down to idols.” Rather, it is 
the “bowing down” of one’s self-pride — the practice of humility. 
l7 That is, “Homage to the Worthy One, the Exalted One, the Fully Enlightened One.” 
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one’s hands are raised in anjali to the forehead and then lowered to the floor so that the 
whole forearm to the elbow is on the ground, the elbow touching the knee (as below). 



The hands, palms down, are four to six inches apart with just enough room for the 
forehead to be brought to the ground between them. The feet are still as they were in the 
kneeling position, and the knees are about a foot apart. This is called the five-limb 
prostration (pane ’ anga-vandana), that is, the forehead, the forearms, and the knees. This 
prostration is made three times, the first time to the Buddha, the second to the Dhamma, 
and the third to the Sangha. 

An ancient tradition from Thailand makes this more explicit by adding a Pali 
formula to be chanted before each prostration. Before the first prostration, one may 
chant: 


Araham samma-sambuddho bhagava buddham bhagavatam abhivademi. 

“The Arahant, the Buddha, perfected by Himself, the Exalted One — I 
bow low before the Exalted Buddha.” 

Before the second prostration: 


Svakkhato bhagavata dhammo dhammam namassami. 
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“The Dhamma well-expounded by the Exalted One — I bow low before 
the Dhamma.” 

And before the last one: 

Supatipanno bhagavato savakasangho sangham namami. 

“The Sangha of the Exalted One’s disciples who have practiced well — I 
bow low before the Sangha.” 

Some people might feel that this prostration is “foreign” and not at all important. 
They might say that it will discourage people from the practice of Dhamma if their first 
sight of it is so alien a custom. Since there are a few points to discuss here, another 
digression must be made. Prostration in this way, or in similar ways that may be more 
complicated (as in Chinese and Tibetan traditions), do not seem “foreign” at all when 
seen in a Buddhist country. There, they are just the traditional ways of paying respect, 
and Western people, even some non-Buddhists, seldom have any difficulties. In these 
days, when there are so many Eastern religions and cultural movements in Western 
countries, a practice of this sort loses its strangeness. Certainly, it is a practice that any 
able-bodied Buddhist may do in the seclusion of one’s shrine room and not feel 
uncomfortable, but, at public meetings where non-Buddhists may be present, one may 
feel more at ease simply restricting one’s courtesies to the anjali and a simple bow. It is 
well to consider, whatever one’s beliefs about this practice, that it is a long established 
way of showing respect in every Buddhist tradition, both in the Sangha and among lay 
people. It is part of the common inheritance of all Buddhists in Asia, while practices of 
this sort may be expected to spread in time to new Buddhists in other parts of the world 
with the increase in the number of Buddhist temples, images, stupas, and, above all, with 
the gradual establishment of the Sangha in those countries. 


The Preliminary Formula for Revering the Buddha 

Though most of one’s devotions are made in English, it may be good to retain the 
following phrase in Pali. It is very ancient and is found several times in the Suttas. 
Evidently, this phrase expressing praise and devotion was quite widely known, inasmuch 
as several lay people, some who were Buddhists and some who were not, some Brahmins 
and at least one king, uttered these inspired words. So, when we chant these words 
today, it is a sound that rings back through the ages to the time of the Buddha. We may 
chant as follows: 

Namo tassa bhagavato arahato samma-sambuddhassa. 


“Homage to the Worthy One, the Exalted One, the Fully Enlightened One.” 
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Both the Pali and the English should be repeated three times — first the Pali three times, 
then the English. This accords with an old method of chanting. 

These three epithets of the Buddha express the three great qualities of 
Enlightenment: Bhagavato shows the Great Compassion (mahakaruna) of the Buddha, 
and this should be recollected first, inasmuch as loving-kindness ( metta ) and compassion 
(karuna ) form the necessary base for our own practice of Dhamma. Arahato represents 
the Purity ( visuddhi ) of the Buddha, a purity unforced and ever-present, to be approached 
by us through the practice of the Precepts (sTla). Samma-sambuddhassa stands for the 
quality of Wisdom (panda), the unsurpassed Perfect Enlightenment (anuttara samma- 
sambodhi ) that distinguishes a Buddha from all other beings. Here, samma means 
“perfect” — sam- stands for “by Himself’ —, and Buddhassa means “Enlightened,” or 
“Awakened.” Thus, samma-sambuddhassa means “self-enlightened” or “perfectly 
enlightened.” 


The Three Refuges ( Tisarana ) 

When people ask: “What is it that makes one a Buddhist?” — the answer will be: 
“One who has accepted the Three Refuges — the Buddha, the Dhamma, and the Sangha 
— as his or her shelter and guiding ideal.” 19 

So now that we have paid our respects to the Teacher, it is usual for Buddhists to 
continue by affirming their Refuge in Enlightenment ( bodhi ) in three aspects: the 
Buddha, the Fully Enlightened One; the Dhamma, the way to Enlightenment; and the 
Sangha, those who are practicing the way to Enlightenment or who have achieved 
Enlightenment. That which has the nature of unsurpassed Perfect Enlightenment, 
unconfused and brilliant with the qualities of Great Compassion ( mahakaruna ), Purity 
(visuddhi), and Wisdom (panda), that is a secure refuge. So we recite this sure refuge as 
a reminder every day, thus: 

Buddham saranam gacchami. 

Dhammam saranam gacchami. 

Sahgham saranam gacchami. 

Dutiyampi, Buddham saranam gacchami. 

Dutiyampi, Dhammam saranam gacchami. 

Dutiyampi, Sahgham saranam gacchami. 


18 Bhagavd is a very frequent term of respect addressed to the Buddha. Though it is usually translated as 
“Lord,” “Blessed One,” or “Exalted One,” its exact meaning is difficult to render in English. It means 
something like: “The compassionate Lord who, by His skillful means, apportions Dhamma that exactly 
corresponds to the needs of those who hear.” 

19 There is a special Refuge Ordination ceremony that marks one’s formal entry into the community of 
Buddhist lay practitioners. There are similar ordination ceremonies when one renounces the worldly life 
and enters the Holy Order (Sangha) as a novice and when one becomes a full-fledged monk or nun. 
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Tatiyampi, Buddham saranam gacchami. 

Tatiyampi, Dhammam saranam gacchami. 

Tatiyampi, Sahgham saranam gacchami. 

“I go to the Buddha for Refuge. 

I go to the Dhamma for Refuge. 

I go to the Sangha for Refuge.” 

“A second time, I go to the Buddha for Refuge. 

A second time, I go to the Dhamma for Refuge. 

A second time, I go to the Sangha for Refuge.” 

“A third time, I go to the Buddha for Refuge. 

A third time, I go to the Dhamma for Refuge. 

A third time, I go to the Sangha for Refuge.” 

There is a reason for repeating each refuge three times. The mind is often 
distracted, and, if words are spoken or chanted at that time, then it is as though they have 
not been spoken at all. There is no strong attention behind them, and one’s Going for 
Refuge will be like that of a parrot. Repeating words three times is customary in many 
Buddhist ceremonies (such as ordination) and ensures that the mind is concentrated 
during at least one repetition. 

When one has gone for refuge and so affirmed that one is following the Way 
taught by the Buddha, then it is time to remind oneself of the basic moral precepts for 
daily conduct. 


The Five Precepts (Pahca STla) 

These are the words of the Buddha from the Dhammapada (verses 246—247): 

Whoever in this world destroys living beings, or speaks false words, or 
takes that which is not given to him, or goes too with another’s wife, or 
indulges in intoxicating drinks — such a man digs up his own roots 20 here 
in this very world. 

Thus, these actions are to be avoided if one wishes to be not only human in body 
but also to have a human mind. And birth as a human being depends to a great extent 
upon the practice of the Five Precepts, which are also called “the Dhamma for human 
beings” ( manussa-dhamma ). The practice of these precepts makes this human world 
bearable, but, when such practice declines, then the world becomes a place of suffering 
and distress. 


20 That is, one destroys one’s own well-being. 
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Therefore, it is a practice among Buddhists to bring the Five Precepts to mind 
every day while sitting with hands clasped in anjali in front of the shrine. At that time, 
one should resolve as strongly as possible to practice the precepts and not to depart from 
them. They may be recited as follows: 

1. Panatipata veramam sikkhapadam samadiyami. 

2. Adinnadana veramam sikkhapadam samadiyami. 

3. Kamesu micchacara veramam sikkhapadam samadiyami. 

4. Musavada veramam sikkhapadam samadiyami. 

5. Sura-meraya-majja pamadatthana veramam sikkhapadam samadiyami. 

1. I undertake the training rule to abstain from taking life. 

2. I undertake the training rule to abstain from taking what is not freely 
given. 

3. I undertake the training rule to abstain from sexual misconduct. 

4. I undertake the training rule to abstain from false speech. 

5. I undertake the training rule to abstain from intoxicating drinks and 
drugs causing heedlessness. 

These precepts are the basic and minimal observances of moral conduct by a 
Buddhist. They are designed to restrain him from creating bad kamma in speech and 
body and to serve as the basis for further growth in the Dhamma. If a Buddhist wishes to 
meditate, for instance, he must be trying to practice the Five Precepts. Meditation trains 
the mind away from unwholesome mental states, but how can this be done if the mind 
and speech are not controlled? In connection with precepts and meditation, it may be 
said again that all kinds of alcoholic beverages and drugs must be given up before one 
undertakes meditation. Alcoholic beverages and drugs confuse the mind, or alter it 
temporarily, and so fall under the fifth precept, and thus run counter to the purpose of 
meditation, which is to purify the mind. 

Now that the Going for Refuge and the Five Precepts have been recited, it is time 
to recollect the virtues of the three things most precious to a Buddhist in the world. 


The Recollection of the Three Jewels 

The Three Jewels ( ti-ratana ) of the Buddha, Dhamma, and Sangha are not 
excelled by any other sort of jewel or treasure, for these jewels have the nature of 
Enlightenment and are beyond the realm of arising and passing away. So that we fully 
appreciate the value of the Three Jewels, the passages recollecting their virtues should be 
recited every day: 

Iti’pi so bhagava araham sammdsambuddho vijjd-carana-sampanno 
sugato lokavidu anuttaro purisadamma-sarathi sattha deva-manussanam 
buddho bhagava ’ti. 
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“Such, indeed, is the Exalted One: worthy, perfectly enlightened, 
endowed with knowledge and conduct, supremely good, Knower of the 
worlds, incomparable Master of persons to be tamed, Teacher of gods and 
men, enlightened and exalted.” 

Svakkhato bhagavata dhammo sanditthiko akaliko ehipassiko opanayiko 
paccattam veditabbo vihhuhT’ti. 

“Well expounded is the Dhamma of the Exalted One, to be seen here and 
now, immediately effective, inviting one to come and see, leading 
inwards, to be realized by the wise, each for himself.” 

Supatipanno bhagavato savakasangho; ujupatipanno bhagavato savaka- 
sangho; nayapatipanno bhagavato savakasangho; samicipatipanno 
bhagavato savakasangho; yadidam cattari purisayugani attha purisa- 
puggala esa bhagavato savakasangho; ahuneyyo pahuneyyo dakkhineyyo 
anjalikaraniyo anuttaram puhhakkhettam lokassa ’ti. 

“The Order of the Exalted One’s disciples who have practiced well; the 
Order of the Exalted One’s disciples who have practiced rightly; the Order 
of the Exalted One’s disciples who have practiced correctly; the Order of 
the Exalted One’s disciples who have practiced properly — the four pairs 
of persons, the eight types of persons —; that is the Order of the Exalted 
One’s disciples, worthy of offerings and hospitality, worthy of gifts and 
respect, incomparable field of merit for the world.” 

The advantage in making these recollections, even in a brief form chanted once or 
twice a day, is a gradually increasing appreciation of the Three Jewels. It is like a 
precious balm contained in an unglazed vessel — gradually, the whole of the vessel is 
pervaded by the sweetness of its contents. 


Affirmation of Refuge in the Three Jewels 

Before going on to chant other recollections, these three traditional verses from 
Sri Lanka can be chanted to make one’s mind firm in the Refuges. It is easy for the 
distracted and weak mind to take refuge in the impermanent and unstable things of this 
world while neglecting the true Refuge that is like an incomparably brilliant diamond of 
adamantine quality in one’s own practice of Dhamma. To put aside other refuges, 
dogmatic and materialistic, one recites: 

Natthi me saranam ahham 
Buddho me saranam varam 
Etena saccavajjena 
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Hotu me jayamahgalam. 

“For me, there is no other refuge, the Buddha truly is my Refuge — by 
speaking of this truth, may I grow in the Master’s Way.” 

Natthi me saranam ahham 
Dhammo me saranam varam 
Etena saccavajjena 
Hotu me jayamahgalam. 

“For me, there is no other refuge, the Dhamma truly is my Refuge — by 
speaking of this truth, may I grow in the Master’s Way.” 

Natthi me saranam ahharh 
Sahgho me saranam varam 
Etena saccavajjena 
Hotu me jayamahgalam. 

“For me, there is no other refuge, the Sangha truly is my Refuge — by 
speaking of this truth, may I grow in the Master’s Way.” 

The mind that is established in the Three Refuges does not suffer from doubt or 
wavering; there are no thoughts as “Was the Buddha truly enlightened?” and so on. 
When the mind has a firm confidence in the Three Jewels, then it is not disturbed by 
skepticism ( vicikiccha ), which is a hindrance to the experience of deep meditation. 


The Five Subjects for Daily Recollection 

There are other recollections that one can make and that help one appreciate the 
state of a human being. People tend to ignore decay, disease, and death while giving 
their attention to other beings and objects. Some people also try to ignore moral 
responsibility for their actions. The recollection below brings all of these subjects into 
light and makes us face them squarely. Therefore, the Buddha has said that they should 
be recollected by everyone daily. 

Jaradhammamhi jaram anatito ’ti abhinham paccavekkhitabbam. 

Byadhidhammomh, byadhim anatito ’ti abhinham paccavekkhitabbam. 

Maranadhammomhi, maranam anatito ’ti abhinham paccavekkhitabbam. 


Sabbehi me piyehi manapehi nanabhavo vinabhavo ’ti abhinham pacca¬ 
vekkhitabbam. 
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Kammassakomhi kamma day ado kammayoni kammabandhu kammapati- 
sarano, yam kammath karissami kalyanam va papakath va tassa dayado 
bhavissami ’ti abhinhath paccavekkhitabbath. 

“I am subject to decay — I cannot escape decay. 

I am subject to illness — I cannot escape illness. 

I am subject to death — I cannot escape death. 

All that is mine and that is dear to me must change and disappear. 

I am the owner of my kamma, the inheritor of my kamma. Whether I 
create good or bad kamma, I shall be the inheritor of that kammaT 

This recollection is particularly good for arousing mentally vigorous states and 
for getting rid of laziness and drowsiness. Repeated every day, these recollections make 
one value this life so that one makes the best use of it. 


The Development of Loving-Kindness 

Another beneficial practice, since it counteracts states of mind rooted in aversion 
(<dosa ), is the development of loving-kindness ( metta ), which is widely practiced by 
people in all Buddhist countries. The advantages are many, ranging from an increase in 
personal happiness, through such social benefits as having many good friends, to ease of 
meditation practice, dying unconfused, and at least gaining a good rebirth. So, as part of 
one’s daily practice, one should recite this traditional passage used in the Buddhist 
countries of Southeast Asia: 

Ahath avero homi; 

Ahath abyapajjho homi; 

Ahath amgho homi; 

Ahath sukhT attanam pariharami. 

Sabbe satta avera hontu; 

Sabbe satta abyapajjha hontu; 

Sabbe satta atilgha hontu; 

Sabbe satta sukhT attanam pariharantu. 

“May I have no hatred; may I have no hurtfulness; may I have no troubles 
of mind and body; may I be able to protect my own happiness. Whatever 
beings there are, may they have no hatred; whatever beings there are, may 
they have no hurtfulness; whatever beings there are, may they have no 
troubles of mind and body; whatever beings there are, may they be able to 
protect their own happiness.” 

While chanting both these recollections, one should not be too hurried. One 
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should take time over them and pause for reflection after each phrase has been chanted. 
In this way, one prepares the mind for the next part of one’s practice. 


Meditation ( Bhavana ) 

When the last reflection has been finished, one should change from kneeling to 
sitting in a cross-legged posture, whichever one is most suitable. Those who find it 
difficult to get their knees anywhere near the floor may find it useful to sit in the way 
illustrated, with a small hard cushion (or folded blanket), 3—6 inches thick, under the 
buttocks. One should also sit on a reasonably soft surface, and a square or folded rug or a 
soft carpet, etc. underneath one will make for greater comfort of the knees. 
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When seated ready to meditate, one’s body should be upright, and yet relaxed. Carefully 
notice any physical strain and try to correct it. Also, one must ensure that the body is 
balanced and comfortable before meditating — this can be done by moving the body 
around when getting seated — for, once actual meditation has started, the body should 
not be moved. Clothes should be loose-fitting and not constricting in any way. Of all the 
sitting positions, the lotus posture" is the best and firmest. But, not so many people are 
able to get their legs into this position without a good deal of practice. So, the half-lotus 
position may be tried, since it also makes the body firm. Other people may find the lion 
position better, or, when none of these can be done, one should just sit in an ordinary 
cross-legged position — but the back must be straight. If it is difficult to keep the back 
straight (and drowsiness and sleep are the results of sitting hunched up), then place a 
small cushion in the small of the back and sit against a wall. This will help to straighten 
the back, while it gives support to anyone who has a weak back. When all of these sitting 
positions are impossible, a chair without arms may be used, although it is difficult to feel 
really firm on a chair. The sitting positions are illustrated on the preceding page. 

When the legs are stiff, it will be useful to try loosening the three joints of ankle, 
knee, and thigh with these exercises before sitting down to meditate: While standing, 
raise one leg, keeping it straight and keeping the other foot on the floor. Support the 
body by holding on to something firm with the hand on the opposite side of the body. 
Revolve the foot from the ankle in the widest possible circle, while keeping the rest of 
the leg still. Turn the foot a number of times both clockwise and counterclockwise. 
Then raise the top part of the leg until it is parallel with the ground, and swing the lower 
leg in as wide a circle as possible from the knee. Do not move the upper leg. Reverse 
the direction of the swing, and repeat several times. Then straighten the leg and swing it, 
keeping it straight from the thigh in the largest possible circle in both directions. Then 
repeat these exercises for the other leg. The whole procedure may be done two or three 
times a day, but do not overdo it to begin with — the result may be a lot of aching joints. 
After a month or two, the joints will have become more flexible, and the leg muscles 
more relaxed. It should then be quite easy to adopt one of the cross-legged positions for 
a long period of time. 

Having seated oneself, having quieted the body, and having resolved not to move 
the body while meditating, what about the mind? At first, most people find that the mind 
moves much too fast for mindfulness to catch. Usually, what is called “mind” means the 
never-ending present consisting of: 

1. Eye consciousness 

2. Ear consciousness 

3. Nose consciousness 

4. Tongue consciousness 

5. Body (touch) consciousness 


21 The lotus position is made by placing the feet, soles up, on the opposite thighs. In the half-lotus position, 
one foot is on the opposite thigh, the other under the opposite upper leg. In the lion posture, one lower leg 
lies over the other, the foot on the knee or slightly behind it. 
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So a “mind” may be concerned with any one of the five sense consciousnesses, or 
it may be mind consciousness, having as its object something from the past, present, or 
future. Then again, it can be the Dhamma element consisting of the three types of mental 
states — wholesome, unwholesome, or neutral. It will not be the mind element that is the 
passive state of the mind operating in deep sleep. Now, a mind, or rather, a succession of 
“minds,” which is concerned with such highly differentiated data, cannot become very 
concentrated. Even when “minds” are not concerned with outer sensory stimulation and 
only with inward reflection, they will still be discursive with words, concepts, pictures, 
feelings, etc. In the state of meditation, we try to cut out even these inward disturbances 
by fixing the mind upon one subject that is not discursive. This will lead our “minds” to 
bring only wholesome states ( kusaladhamma ) that tend towards concentration and 
peacefulness. The mental stream of “minds” concerned with many unwholesome states 
(akusaladhamma — often fed by sense stimulation), defiled by being rooted in greed 
( lobha ), aversion ( dosa ), and delusion ( moha ), are unconcentrated. Defilements lead to 
mental troubles, among them distraction, dullness, boredom, drowsiness, lust, aversion, 
and attachment. But the absence of the defilements means the growth of strong 
wholesome states and, hence, of increased clarity and concentration. 

So when one has sat down already and made one’s body comfortable, then one 
should reflect a little: “This is not the time to think about past or future. Even thoughts 
about the present must be put aside now. This is the time to quiet and concentrate the 
mind and to follow the Way of the Buddha to make the mind firm and unshakable. Now 
I shall only observe my meditation subject. Mindfully I breathe in; mindfully I breathe 
out.” 

Two subjects in particular are suitable for a Buddhist who has no direct contact 
with a meditation teacher. One is mindfulness of breathing ( anapanasati ), the other the 
development of loving-kindness ( metta ). There are many other subjects, “ but these two 
are the most widely used and can usually be employed (given due care) without the 
guidance of a meditation teacher. Here, each one will be treated briefly inasmuch as 
there are other books in which they are dealt with in greater detail. 

Mindfulness of breathing was, by tradition, the subject used by the ascetic 
Gotama in His efforts to attain Enlightenment. It is most suitable for promoting calm and 
concentrated states and so for quelling the distracted mind. It is taught in a number of 
different ways, but, in all of them, the meditator must first find one point in the breathing 
process where the breath can be watched. Concentration upon the breath entering and 
leaving the nostrils or upon the upper lip is good for encouraging clear and concentrated 


22 In the Visuddhimagga (III-XI), forty such exercises ( kammatthdna ) for the development of concentration 
( samddhi ) and mental tranquility ( samatha ) are enumerated and minutely explained, namely, ten kasina 
exercises (they are: the elements earth, water, fire, and wind; the colors blue, yellow, red, and white; and 
space and light); ten cemetery meditations ( asubha bhdvana ); ten reflections (on the qualities of the 
Buddha, Dhamma, and Sangha; on morality, liberality, and heavenly beings; on death, the body, in-and-out 
breathing [anapanasati], and the peace of detachment). Furthermore, there are: the development of the 
four divine abodes ( brahmavihdra ), namely, loving-kindness [metta), compassion ( karund ), sympathetic, 
or appreciative, joy ( muditd ), equanimity ( upekkhd)\ the attainment of the four immaterial absorptions 
( jhanas ); the perception of the filthiness of food; and the analysis of the four elements. 
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mental states, except for people who experience some tension in the head or for those 
who find this subject too subtle. For both these types of persons, or for people when 
affected in these ways, concentrating instead on the rising and falling of the diaphragm 
may be beneficial. When one has sat down and begun meditation, it is advisable not to 
change one’s subject (except in the case of fear or some other strong defilement — see 
below), but from time to time as the quality of meditation practice changes, for better or 
worse according to circumstances, the point of concentration or the subject of 
concentration may be changed as it becomes necessary. 

One should view the meditation subject as a medicine to cure the diseases of the 
mind (distraction, drowsiness, and so on), and as the symptoms of those diseases change, 
so the subject of one’s meditation can be changed. For instance, a person practicing with 
mindfulness of breathing may find that he is being disturbed by angry thoughts: it may 
become necessary then, for the control of such thoughts, to switch to the meditation on 
loving-kindness ( metta ). However, before changing the subject of meditation, it is very 
helpful to get the advice of someone who is well-established in meditation practice. 

Having fixed upon one point for watching the breath, keep the mind there. You 
can judge for yourself how successful you are by what happens after this. If the mind is 
continuously just fixed on breathing in and breathing out with no other sense objects, 
then one is doing well, for meditation is fine and calm. If you perceive other sense 
objects, for instance, loud or soft noises from outside, but your mind is not shaken from 
the concentration on breathing in and breathing out, merely having awareness of them, 
which returns immediately to the breathing when they cease, without discursive thoughts, 
then concentration is good. If the mind is mostly fixed on breathing in and breathing out 
but also strays to body consciousness elsewhere round the body but still without 
discursive thoughts, then concentration is not so bad. But, if while breathing in and 
breathing out, one’s mind is frequently disturbed by other mental states consisting of 
ideas, pictures, etc., then there is still a lot of work to do. Even if one’s meditation is up 
to the first standard, there is no need for complacency, since there is plenty more to do. 
The more advanced aspects of meditation do require guidance, and one should make 
every effort to get in contact with a reliable source of teaching. 

The time that one gives to meditation must depend upon the individual, although 
less than 15—20 minutes is of little benefit unless one is well concentrated. Also, it is a 
good discipline to resolve to practice every day and at the same time every day (in so far 
as outside circumstances like work allow). One should not practice on some days but not 
on others. This shows a wavering mind and cannot accomplish much. And, when one 
has determined to meditate every day, one should resolve to practice for the same length 
of time each day, not one day twenty minutes and the next only five minutes. If one’s 
practice is not regular, then this shows weakness of the mind, and such a mind is good at 
suggesting things like “today it is too hot,” “today I am too tired,” and a thousand and 
one other excuses. The best time for meditation is early morning, when everything is 
quiet and while the mind and body are rested. If one meditates once a day, then this is 
the best time to do it. Some people like to meditate twice a day and do some practice in 
the evening also. However, personal experience will soon make it clear that, while 
hunger is not conducive to meditation, neither is a full stomach. Tiredness may also be a 
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limiting factor in the evening. 

The development of loving-kindness ( metta ) is another very valuable practice. It 
aims at the dissolution of angry, averse states of mind and the increase of that kind of 
love that is cool, capable of extension to all, and non-possessive. A word is necessary 
here about love. In English, we have only one word that has to describe a wide range of 
emotions, whereas in Pali, there are several words describing three levels of love. 

The lowest level of love we share with the animals: lust, which is based on 
powerful desires for pleasant feelings and which is completely selfish. This kind of love 
does not consider others at all and cares only for self-gratification. In Pali, the name is 
kama (a word that has the wider meaning also of the objective stimulants of the sense and 
the defiled sensual stimulation in the heart). When there is no kama, deliberate sexual 
intercourse is impossible (as for Arahants). Kama causes sex to appear attractive and is 
strengthened when the senses are not guarded. Hence, the Buddha’s injunction for 
Bhikkhus to restrain their senses. Lay meditators will also need to restrain their senses to 
some extent (for instance, limiting the amount of television they watch and avoiding 
other distracting amusements), and this will help to limit the arising of kama, making for 
greater peace of heart. Second is sneha, the viscous attachment that holds families 
together. This love is not totally selfish but rather regards the attachment as a bargain out 
of which oneself and others get something. For example, the husband gets home 
cooking, while the wife obtains a secure environment in which to raise a family. The 
terms of this bargain, of course, will differ widely, but sneha can only be extended to the 
few people who are involved in this bargain. By contrast, metta, or loving-kindness, is a 
love lacking both lust and viscous attachment — it is calm and indifferent to personal 
benefits. The person who has metta is concerned with the happiness of others before he 
thinks of himself. No human relationship can last long and be of great benefit if it is not 
founded on metta, for only such love can be extended to other beings generally and 
without limitation to some group. Usually, our relationships with other people are made 
up of kama sometimes, sneha frequently, with a sprinkling of metta now and again. 
From the point of view of meditation practice, kama hinders it, while metta helps it. 

We must first practice metta towards ourselves. That is to say, we cannot love 
others unless we have first established love in our own heart. To try spreading metta to 
others before strengthening it in ourselves is like a poor man who proposes giving out 
money for the benefit of others — since he has none, what can he possibly give to others? 
To have metta for ourselves means an absence of conflict within ourselves and to be at 
peace with ourselves. It means accepting ourselves as we are unconditionally, regardless 
of what others think or say about us or do to us. It also means that we remain calm and 
detached in the face of gain ( labha ) and loss ( alabha ), fame (yasa) and infamy (ay as a), 
praise (paramsa ) and blame (ninda), and happiness ( sukha) and pain (dukkha). So, the 
first thing we do in sitting meditation is to repeat over and over again: “May I be at 
peace.” When the mind becomes calm and we can feel the brightness of metta around 
our heart, then it is possible to start practicing metta towards other people. Having 
cultivated metta in our own heart, we next picture any person whom we respect deeply or 
who is near and dear to us and constantly wish for that person: “May he (or she) be 
happy.” Having developed the same or greater metta towards that person, we then go on 
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to extend metta towards a person with whom we are just friendly and, after that, to a 
person towards whom we have neutral feelings. Only then may we consider a person 
whom we dislike or even who is hated. In each case, the emotional tone accompanying 
the mental picture of the person should be the same, and only when it has reached the 
same level should we move on to the next person to be considered. It is useless to begin 
with those whom we dislike since such practice would merely result in the extension of 
what is already there, namely, aversion, rather than the development of something new, 
that is, metta. In this meditation, thoughts of loving-kindness must be backed up by the 
emotional feeling associated with loving-kindness if they are to be really effective in 
ridding oneself of aversion. 

The power of metta is used to break down the “walls” that we erect around 
ourselves — the walls of aversion and dislike — so that metta, properly practiced, 
becomes, through deep meditation, not only widespread but also infinite in extent. One 
to whom each person and each living being are equally dear, who wishes happiness for 
all sentient beings, visible and invisible in every direction and every state of existence, 
whose heart is “endued with loving-kindness, abundant, exalted, measureless, free from 
enmity and free from affliction” has truly succeeded with this practice. 

But metta fails when it falls into either of two extremes. The first of these is 
called “the near enemy,” that is, selfish physical desire of kama. The second is known as 
“the far enemy” and means the opposite of metta — ill will, anger, aversion, hatred, and 
so on. So much for the practice of metta as a meditation. 

Besides mind, a human being has two other channels of communication — speech 
and bodily action. Therefore, digressing again from what is done in the shrine-room, one 
should make efforts to express loving-kindness in these two ways as well. As far as 
speech is concerned, we must make an effort to cut out false speech, vulgar speech, 
sarcasm, gossip, idle chatter, words spoken in anger, and so on, while trying to cultivate 
speech that is gentle, kind, and helpful. And, since speech has to be backed up by bodily 
action to be convincing, one’s body should express loving-kindness as well. The body 
should be used to perform acts of helpfulness, generosity, and service. If one makes 
efforts like this with one’s speech and body, they will facilitate one’s meditation on 
metta, while, in turn, ensuring that one’s good actions are not just an empty facade. 

The subject of meditation is vast, inasmuch as the mind with which it deals is 
intricate, and there are many different methods suited to different minds with their 
defilements. In this brief discussion, only two methods have been mentioned, and their 
practice has only been outlined. Both methods deal with developing mental tranquility 
(,samatha ). The development of mental tranquility is necessary before going on to the 
development of insight (i vipassana ), in which impermanence ( anicca ), unsatisfactoriness 
(<dukkha ), and non-self ( anatta ) are investigated, since the mind must be strong and 
undistracted for insight to penetrate towards enlightenment. The development of insight, 
like the deeper ranges of the development of mental tranquility, cannot be dealt with here 
in detail, and no book, however extensive, can replace the advice of a meditation master. 

It is possible that, if the mind becomes deeply concentrated and states quite new 
to the meditator are suddenly experienced, fear may arise. Fear can also be troublesome 
if an object of mind comes up — a mental image — that appears threatening, or hostile, 



Lay Buddhist Practice 23 


to the meditator. If such fear should arise, then the meditator should leave that object and 
turn to the Recollection of the Three Jewels, mentally repeating: 

Iti’pi so bhagava araham sammasambuddho vijjd-carana-sampanno 
sugato lokavidu anuttaro purisadamma-sarathT sattha deva manussamam 
buddho bhagava ’ti. 

“Such, indeed, is the Exalted One: worthy, perfectly enlightened, 
endowed with knowledge and conduct, supremely good, Knower of the 
world, incomparable Master of persons to be tamed, Teacher of gods and 
men, enlightened and exalted.” 

If the fear is banished by the first Recollection, then one’s meditation can be 
resumed, otherwise one should go on to recite: 

Svakkhato bhagavata dhammo sanditthiko akaliko ehipassiko opanayiko 
paccattam veditabbo vihhuhT’ti. 

“Well expounded is the Dhamma of the Exalted One, to be seen here and 
now, immediately effective, inviting one to come and see, leading 
inwards, to be realized by the wise, each for himself.” 

Supatipanno bhagavato savakasahgho; ujupatipanno bhagavato savaka- 
sahgho; hdyapatipanno bhagavato savakasahgho; samicipatipanno 
bhagavato savakasahgho; yadidam cattari purisayugani attha purisa- 
puggala esa bhagavato savaksahgho; ahuneyyo pahuneyyo dakkhineyyo 
ahjalikaramyo anuttaram puhhakkhettam lokassa ’ti. 

“The Order of the Exalted One’s disciples who have practiced well; the 
Order of the Exalted One’s disciples who have practiced rightly; the Order 
of the Exalted One’s disciples who have practiced correctly; the Order of 
the Exalted One’s disciples who have practiced properly — the four pairs 
of persons, the eight types of persons —; that is the Order of the Exalted 
One’s disciples, worthy of offerings and hospitality, worthy of gifts and 
respect, incomparable field of merit for the world.” 

These should be recited until all fear is dispelled in the mind. This fear will 
definitely be dispelled just as the Buddha said in the Dhajagga Sutta (The Discourse on 
the Foremost Banner), because one is recollecting the qualities of the Buddha, Dhamma, 
and Sangha, which are “free from greed, free from aversion, and free from delusion” and 
are, therefore, free from fear. This is where strong and sure Refuge in the Three Jewels is 
shown to be valuable, for if strong confidence in them is present, fear has no chance. But 
the mind in which there are many doubts is easily shaken, and fear can get a hold there. 
Well-balanced Dhamma practice should dispel the causes giving rise to fears, but if these 
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persist, it may be necessary to ask someone experienced in meditation how they should 
be treated. 

At the conclusion of meditation, one should gently bring the mind back to its 
usual state of engagement with the senses. During this time, the limbs should not be 
moved quickly but gently rubbed if they are stiff or have gone to sleep. When one is 
quite ready, then it is time to chant the Anumodana. 


Dedication {Anumodana) 

Anumodana is one of those words that is very difficult to translate into English. It 
means, literally, “rejoicing with or after” but implies “asking beings to rejoice in the good 
kamma that one has made and so benefit themselves.” It is often translated as “blessing,” 
but this gives the wrong picture since one is inviting other beings to rejoice at what one 
has done — one is not invoking some blessing of another power upon them. 

The person who is inviting others to rejoice does not actually “share his merits,” 
although this expression is often used. How can merits (a poor translation of punna, 
which means all kinds of actions that cleanse and purify the mind of the doer) indeed be 
shared? Inasmuch as punna is good kamma, one should remember: “I am the owner of 
my kamma, the inheritor of my kamma. Whether I create good or bad kamma, I shall be 
the inheritor of that kamma’’'’ — thus, it is obvious that it cannot be “shared” with others. 
Good kamma, or punna, is not like a cake that can be cut up into pieces and handed out to 
others. One is not “sharing” but dedicating one’s wholesome actions to other beings 
(either to particular beings who are suffering, such as parents, friends, relatives, etc. or 
generally to all beings: “infinite, immeasurable, etc.”). And these beings to whom one 
dedicates kamma may be either living this life or else reborn in other states. In 
dedicating it to them, one asks them to rejoice (“By rejoicing in this cause — this gift of 
punna given by me...”), and when they do so, they also create good kamma, which is the 
direct cause of their own happiness (“a happy life free from hatred...and their good 
wishes all succeed”). The “Secure Path” mentioned in the verses below is the attainment 
of Stream-Entry, when a person has seen Nibbana for the first time, known the Truth of 
Dhamma for himself, and is no longer liable to fall into low, subhuman births. 

These verses are part of a longer Pali composition by King Mongkut (Rama IV) 
of Thailand, possibly written while he was still a prince and Bhikkhu holding the position 
of Abbot of Wat Bovoranives in Bangkok. 

Punnassidani katassa 
Yanannani katani me 
Tesanca bhagino hontu 
Sattanantapamanaka. 

Maya dinnana punnanam 
Anumodanahetuna 
Sabbe satta sada hontu 
Avera sukhajivino 
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Khemappadanca pappontu 
Tesasa sijjhatam subha. 

“May the punna made by me, now or at some other time, be shared among 
all beings here — infinite, immeasurable. By rejoicing in this cause — 
this gift of punna given by me —, may all beings forever live a happy life 
free from hatred, may they find the Secure Path, and may their good 
wishes all succeed!” 

Having finished this recitation, one should stay quiet with a heart full of loving¬ 
kindness for all beings for a short while. Then, to conclude the service, one may again 
perform the five-limb prostration three times. 


Chanting 

In Theravadin Buddhist countries, the traditional verses and passages, as well as 
the Discourses of the Buddha, whether used in services or for other occasions, are usually 
recited in Pali, the language spoken by the Buddha. In each country, there are somewhat 
different traditions of chanting and pronunciation of Pali. (In other Buddhist countries as 
well, traditions exist for chanting Buddhist scriptures, usually in special and now archaic 
forms of the local languages.) Besides the established traditions of chanting in Pali, there 
are also ways of chanting in the common vernacular. Few lay people understand the 
grammar of Pali, though they may know a number of important phrases and terms in that 
language, so we find that lay people (and sometimes Bhikkhus as well) chant in Pali, 
following each phrase with a translation in the vernacular. 

In countries where Buddhism has been newly introduced or is again flourishing 
after a period of neglect, there may be very few who understand Pali, while, on the other 
hand, many may wish for some devotional and reflective practice for their daily lives. 
Hence, the short number of texts suggested here are given both in Pali and in English. 

Then comes the question of how to chant in Pali. Lay Buddhists can be guided by 
the Buddha’s words when some Bhikkhus began to chant the Dhamma: 

Bhikkhus, there are five dangers when the Dhamma is chanted in a long, 

drawn-out manner: 

1. One is pleased with oneself regarding that sound (= pride); 

2. Others are pleased with that sound (they have regard for the sound 
but not for the Dhamma); 

3. Householders look down upon him (inasmuch as music is for those 
who enjoy sense-pleasures); 

4. While trying for accuracy of pronunciation, his concentration is 
broken (he neglects the meaning of what he is chanting); 

5. People coming after fall into views (by emulation) (saying: “Our 
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teachers and preceptors sang it thus ” — a source of both pride 
and quarrelling among later generations of Buddhists). 

From these five disadvantages, we understand that it is disrespectful for a 
Bhikkhu to chant or intone the Dhainma in such a way that its meaning is lost. This 
rule, of course, does not apply to lay people, but in Buddhist countries, little or no use is 
made of music for religious purposes. After all, what are we trying to achieve by 
chanting the words relating to the Buddha and His Teaching? Is it not to gain calm 
through a mind concentrated on Dhainma? Since music has rather an exciting effect on 
many people, it is thus opposed to our aim. In theocentric religions, the object of 
chanting and singing is to make sounds pleasing to the Creator’s ears out of love or fear 
of him. But Buddhists are not burdened with such an idea, for our aim and goal lies 
within, to be attained by our own efforts and not by propitiation of an external power. 
Lord Buddha was one who spoke in praise of silence and restraint, so in preparing 
ourselves to be silent, restraint should be used in our chanting. 

The various passages that have been recommended here for this purpose are 
embedded in much explanatory matter, and people who wish to use them and any other 
reflections that they have found inspiring could copy them all out to form a chanting 
book. Then, only one thing needs to be done, and that will come about through daily use: 
learn these texts by heart. Even if one is far from home, one can then quietly repeat them 
to oneself and so not break one’s regular practice. 

In the various Buddhist countries of Asia, there are a great variety of chants and 
recollections, and even neighboring monasteries may have their own traditions and not 
use all the same items. Those given here, in both Pali and English translation, are among 
the most popular and common to most traditions. Others can be added according to 
individual preference and knowledge. There is no such thing as a standard morning and 
evening service in the Buddhist world, and even between these two, there may be 
differences in the items used. So much for the daily practice in the shrine room. 


The Laity’s Practice of Dhamma Outside of the Shrine Room 

Then what about Dhamma practice outside of the shrine room? This is really a 
subject that goes beyond the scope of this booklet. All the important aspects of a 
layman’s practice of the Dhamma have been written about in other books. However, 
mention may be made of the following: 24 


23 In “The Entrance to the Vinaya II” (Bangkok: Mahamakut Press [2516 B.E.]), it is stated: “It is 
prohibited for a Bhikkhu to expound Dhamma with a long-drawn intonation. To expound Dhamma or 
recite Dhamma in an artificial long-drawn way of chanting until it brings about mispronunciation should 
not be done.” 

24 Some of the advice given in what follows is adapted from Eknath Easwaran’s eight-point program for 
bringing spiritual practice into our daily lives. Easwaran’s eight-point program is discussed in detail in 
several of his books, in particular. Meditation (Tomales, CA: Nilgiri Press [2nd edition 1991]) and The 
Unstruck Bell: Powerful New Strategies for Using a Mantram (originally published as the Mantram 
Handbook ) (Tomales, CA: Nilgiri Press [3rd edition 1993]). 
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1. Generosity ( dana ): This involves the giving of material things ( amisa-dana ), for 
instance, to support Bhikkhus, to give to the poor, the hungry, or the needy, and so 
forth. There is no lack of opportunity to practice this in our over-populated world, 
and Buddhists who have wealth and enough clothing, food, shelter, and medicine to 
fulfill their own needs, should practice generosity, bearing in mind that what is given 
away is truly well preserved, while what is kept is wasted. This practice, which runs 
counter to the worldly way of craving and attachment, is very important in the present 
Western materialistic civilization with its emphasis upon gain and accumulation of 
possessions. Nothing much can be done in Dhamma practice until one is prepared to 
open one’s heart and one’s hands to others. 

The giving of Dhamma ( Dhamma-dana ) means the gift of some useful 
teaching and advice for others. It is necessary to know what will benefit them if one 
would give this gift in the right way. Dhamma is the supreme gift to the world, as 
said by the Buddha: 25 

The gift of the Dhamma exceeds all other gifts; the taste of the Dhamma 
exceeds all other tastes; the joy of the Dhamma exceeds all other joys — 
the end of craving overcomes all suffering. 

All material things wear out with use, but the Dhamma increases as we 
practice it. And material things give benefit only in this life, while the Dhamma 
benefits the practitioner now and in future lives as well. 

The giving of non-fear ( abhaya-dana ) means acting in such a way that other 
beings do not have any cause to fear one. This is another name for the practice of 
loving-kindness ( metta ) and is based upon good moral conduct (sila). 

2. Moral Conduct ( sila ): The Five Precepts have been mentioned above, while the Eight 
Precepts will be discussed in connection with the Uposatha Day (below). Besides 
these precepts, which are guides to good conduct, one should study those discourses 
of the Buddha in which He has given the principles that will lead to a harmonious 
society. This must be founded upon wholesome mental states in the individual, for 
which the practice of meditation is essential. 

3. Giving one-pointed attention ( ekaggata ): Meditation can be carried into our daily life 
through giving one-pointed attention to everything we say, think, or do. It means 
seeing, watching, listening, without word, without comment, without opinion — 
attentive to the movement of life in all its relationships. It is the continual emptying 
of the mind of thought and experience, allowing the stream of consciousness to flow 
freely without thought seizing on any of its elements; it is living and dying from 
moment to moment. 

The greater part of man-made suffering in the world comes not so much from 


25 Dhammapada, XXIV, Craving, verse 354. 
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deliberate wickedness as from ignorance, heedlessness, thoughtlessness, rashness, 
and lack of self-control. Very often, a single moment of mindfulness or wise 
reflection will prevent a far-reaching sequence of misery and guilt. By pausing 
before action in a habitual attitude of Bare Attention, one will be able to seize that 
decisive but brief moment when the mind has not yet settled upon a definite course of 
action or a definite attitude but is still open to receive skillful directions. 

Doing more than one thing at a time divides attention and fragments 
consciousness. When we read and eat at the same time, for example, part of our mind 
is on what we are reading and part on what we are eating — we are not getting the 
most from either activity. Similarly, when we are talking with someone, we should 
be giving him or her our full attention. These are little things, but all together, they 
help us unify consciousness and deepen concentration. 

Everything we do should be worthy of our full attention. When the mind is 
one-pointed, it is secure, free from tension, and capable of concentration that is the 
mark of genius in any field of endeavor. 

4. The four Divine Abidings ( brahmavihara ): The practice of the four Divine Abidings 
(loving-kindness; compassion; appreciative, or sympathetic, joy; and equanimity) 
brings two blessings: harmony within and peace with other people. Their importance 
in Buddhist practice cannot be over-emphasized. They are the educators of the heart 
and the emotions, and, from a Buddhist point of view, it is be better to be loving, 
kind, compassionate, gentle, and non-aggressive than to be able to recite the 
scriptures from beginning to end: 

Though one may be well-versed in the scriptures and be able to recite 
them from beginning to end, if one does not put into practice their 
teachings, then such a heedless one may be likened to a cowherd who 
counts someone else’s cattle — that one will gain none of the benefits of 
living the Holy Life. 

Though one may know little of the scriptures, if one nonetheless puts into 
practice their teachings, forsaking lust, hatred, and false views, truly 
knowing, with a disciplined mind, clinging to nothing either in this life or 
the next, then that one will surelv gain the benefits of living the Holv 
Life. 26 

A person who puts the four Divine Abidings into practice shows that his 
aggressive tendencies have been tamed by the Dhainma. 

5. Reading the scriptures: Reading the Suttas in translation will bring to light many 
discourses containing valuable advice for lay Buddhist practice. It would be useful to 
collect them together in a notebook and then read them through from time to time. A 


26 Dhammapada, I, Twin Verses, verses 19—20. 
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reading of such relevant suttas might be introduced into the evening service every day 
or else read on Uposatha days. 

We are so surrounded today by such a low concept of what human beings are 
that it is essential to give ourselves a higher image. For this reason, it is important to 
devote at least half an hour each day to reading the scriptures. Just before bedtime, 
after evening meditation, is a particularly good time, because the thoughts we fall 
asleep in will be with us throughout the night. 

There is a distinction between works of inspiration and works of spiritual 
instruction. Inspiration may be drawn from many different writers and from different 
spiritual traditions or religions. Instructions in meditation and other spiritual 
disciplines, however, can differ from and even contradict each other. Therefore, it is 
wise to confine instructional reading to the works of one teacher or one spiritual path. 
A good teacher lives what he or she teaches — it is the student’s responsibility to 
exercise sound judgment in choosing a teacher. Then, once we have chosen, we 
should give our teacher our full loyalty. 

6. Training the senses: In the food we eat, the books and magazines we read, the 
movies we see, the music we listen to, the television we watch, all of us are subject to 
the conditioning of rigid likes and dislikes. To free ourselves from this conditioning, 
we need to learn to change our likes and dislikes freely when it is in the best interest 
of those around us and ourselves. We should choose what we eat by what our body 
needs, for example, rather than what the taste buds demand. Similarly, the mind eats 
too, through what we feed it through the senses. In this age of mass media, we need 
to be particularly discriminating in what we read and what we choose for 
entertainment, for we become in part what our senses take in. 

7. Slowing down: Hurry makes for tension, insecurity, and superficial living. It also 
sets us up for illness. To guard against hurrying throughout the day, we should start 
the day early and simplify our lives so that we do not try to fill our time with more 
than what we can do. When we find ourselves beginning to speed up, we can refocus, 
breathe deeply, and relax the tension that is beginning to build up in our bodies. 

It is important here not to confuse slowness with laziness, which breeds 
carelessness, procrastination, and general inefficiency. In slowing down, we should 
attend meticulously to details, giving our best even to the smallest undertaking. 

8. Putting others first: Dwelling on ourselves builds a wall between us and others. 
Those who keep thinking about their needs, their wants, their plans, their ideas 
cannot help becoming lonely and insecure. A simple and effective technique to 
remedy this situation is to leam to put others first. We can begin with the circle of 
our family and friends, where there is already a basis of love on which to build. 
When two people try to put each other first, they are not only moving closer to each 
other, they are also removing the barriers of their ego, and this helps to deepen their 
relationships with everyone else as well. 

“Putting others first” does not mean making a doormat of ourselves. It is just 



30 Lay Buddhist Practice 


the opposite. Rather, “putting others first” means putting their welfare first, putting 
their growth first, which is often very different from doing what they want. One of 
the necessary accomplishments of love is to be able to say no tenderly and 
persuasively. 

We must not allow others to do wrong to us. Whenever someone does 
something wrong, they harm others at the same time that they harm themselves. If 
we allow them to do wrong, we are encouraging them to do wrong. We must use all 
of our strength to stop them, but with only goodwill, compassion, and sympathy for 
that person. If we act with hatred or anger, then we only aggravate the situation. But 
we cannot have goodwill for such a person unless our mind is calm and peaceful. So 
we must practice to develop peace within ourselves, and then we can solve the 
problem. 

9. Spiritual companionship (satsanga in Sanskrit): When we are trying to change our 
lives, we need the support and encouragement of others with the same goal. If we 
have friends who are meditating according to the same tradition, it is a great help to 
meditate together regularly. We can share times of entertainment as well — 
relaxation is an important part of spiritual living. 

Once the Venerable Ananda, who was deeply devoted to the Master, spoke of 
noble friendship as being “half of the holy life,” believing he had duly praised its 
worth. The Buddha replied: “Do not say so, Ananda, do not say so: it is the entire 
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holy life to have noble friends, noble companions, noble associates.” 

One who is the mentor and friend of his pupil, wishing for the pupil’s welfare 
and concerned about his or her progress, who teaches him or her meditation, is called 
a kalyana-mitta, literally, “a noble (or good) friend.” 


Uposatha 

Uposatha means “entering to stay,” in the Buddhist sense, in a vihara, or 
monastery. But it had a long history before Buddhist times, inasmuch as it was the 
custom of the Brahmins who performed the Vedic rites and sacrifices to go to the sacred 
place away from their homes and families and purify themselves by leading a secluded 
life for a day and night, returning after the rites were finished. The days when they kept 
this seclusion were determined by the phases of the moon, the most important being the 
Full Moon and the New Moon days. Two other days, the quarter moon days, were also 
observed. 

Here, it may be helpful to say something about the lunar month. The lunar month 
(this word is cognate with “moon”) is 29'A days long. Thus, two months together have 
59 days, that is, one of thirty days and one of twenty-nine. Each month is divided into 
two fortnights: of the waxing moon and of the waning moon. Each half is therefore of 
fourteen or fifteen days, and, in each half, the days are numbered from the first of the 


27 Samyutta Nikaya III, 18; XLV, 2. 
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waxing moon (the day after the new moon day) to the fourteenth (or fifteenth) of the 
waxing moon, and then from the first of the waning moon to the fourteenth of the waning 
moon. A new lunar month always begins (in Buddhist reckoning) with the waxing half¬ 
month. The eighth day (usually) of both bright and dark halves is the quarter moon day. 

At the time of the Buddha, various groups of ascetics and wanderers used the 
traditional Full and New moon days for expounding their theories and practices, while 
the Buddha allowed Bhikkhus to assemble on these days to listen to the recitation of the 
Patimokkha (the fundamental rules of a Bhikkhu) and to teach Dharnma to the lay people 
who came to the monastery. 

From that time down to the present, the uposatha days have been observed by 
Buddhists, both ordained and laity, in all Buddhist countries. The practice of Buddhists 
is as follows: Early in the morning, lay people give alms food to the Bhikkhus who 
may be walking on alms rounds, inviting them to their homes, or the lay people may take 
the food to the monastery. Usually, lay people do not eat before serving their food to the 
Bhikkhus, and they may eat only once that day, especially where the Bhikkhus practice 
eating a single meal. In any case, their food is finished before noon. Before the meal, the 
laity request the Eight Precepts, which they vow to undertake for a day and night. It is 
usual for lay people to go to the local monastery and spend all day and night there. In 
different monasteries, of course, the way they spend their time will be slightly different, 
and much depends on which aspect of the Dharnma is stressed there — study or practice. 
Where the emphasis is on study, they will hear as many as three or four discourses on 
Dharnma delivered by senior Bhikkhus, and they will have books to read and perhaps 
classes on Abhidhamma to attend. But they are quite free to plan their own time with 
meditation, discussion of Dharnma with the Bhikkhus, and so on. Where emphasis is on 
meditation, lay people will get less instruction and that will be about the practice of 
Dharnma, while most of their time will be spent mindfully employed — walking and 
sitting meditation, with some time given to helping the Bhikkhus with their daily duties. 
So the whole of this day and night (and enthusiastic lay people restrict their sleep) is 
given over to Dharnma study and practice. On these days, the Bhikkhus have to meet 
(provided that there are four or more of them present) and listen to one of them recite by 
heart the 227 rules of training contained in the Patimokkha. This meeting may take an 
hour or more, and lay people may, or may not, attend, according to the tradition of that 
monastery. Apart from this regular observance, some Bhikkhus may undertake an extra 
austere practice, such as not lying down on the uposatha night, which means they make 
an effort to try to meditate in the postures of walking, standing, and sitting all night. 

This is the practice, in brief, of “entering to stay” ( uposatha ) at a monastery in 
Asia. Obviously, a Buddhist who is living in a non-Buddhist country and who, therefore, 
has no facilities like these must spend his uposatha differently. Perhaps the first thing to 
consider is whether it is worth trying to keep the uposatha days. Why are they kept on 
the phases of the moon? The origin of the uposatha days in Buddhist tradition is found 
in the following story: 


28 This section describes the practices observed in Thailand — there are many local variations. 
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The occasion was this: The Blessed One was living at Rajagaha at 
Vulture Peak Rock, and, at that time, ascetics from other sects were in the 
habit of meeting together on the half moons of the fourteenth and fifteenth 
and the quarter moon of the eighth and expounding about Dhamma. 

People went to hear about the Dhamma from them. They grew fond of the 
ascetics of other sects and believed in them. So the ascetics gained 
support. 

Now, while Seniya Bimbisara, King of Magadha, was alone in 
retreat, he considered this and thought: “ Why should the venerable ones 
not meet together too on these days? ” 

Then he went to the Blessed One and told Ilim what he had 
thought, adding: “Lord, it would be good if the venerable ones met 
together too on these days. ” 

The Blessed One instructed the King with a discourse on the 
Dhamma, after which the King departed. Then the Blessed One made this 
the occasion for a discourse on the Dhamma and addressed the Bhikkhus 
thus: “Bhikkhus, I allow meetings on the half moon of the fourteenth and 
fifteenth and the quarter moon of the eighth. ” 

So the Bhikkhus met together on those days as allowed by the 
Blessed One, but they sat in silence. People went to hear the Dhamma. 

They were annoyed, and they murmured and protested: “How can the 
monks, the sons of the Sakyans, meet together on these days and sit in 
silence dumb as hogs? Ought not the Dhamma to be expounded when 
they meet? ” 

The Bhikkhus heard this. Thereupon, they went to the Blessed One 
and told Him. He made this the occasion for a discourse on the Dhamma, 
and He addressed the Bhikkhus thus: “Bhikkhus, when there is a meeting 
on the half moons of the fourteenth and fifteenth and the quarter moon of 
the eighth, I allow expounding of the Dhamma. “~ 9 

We can see from this that the uposatha day was already popular at that time — in 
fact, India already had a lunar calendar. The Buddha sometimes allowed popular 
practices when He had investigated them to see whether they were profitable. In this 
case, He saw that there were advantages for Dhamma practice on the uposatha days, so 
He allowed them. But we should understand clearly that He did not teach the Dhamma in 
its various aspects out of conformity with pre-Buddhist traditions. He taught the 
Dhamma based upon His own Enlightenment — having seen everything as it truly is. So 
the teaching, for instance, of kamma, was because He had seen the truth of it for Himself. 
Similarly with the uposatha days, the importance of which are underlined by a number of 
discourses on the subject in the Anguttara Nikaya, the Book of the Eights. 

Though the timing of the uposatha days in Buddhist tradition coincided with the 
existing lunar calendar and the traditional observances connected with it, today, when 

29 Adapted from Bhikkhu Nanamoli, The Life of the Buddha according to the Pah Canon (Kandy, Sri 
Lanka: Buddhist Publication Society [third edition 1992]), pp. 156—157. 
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most people live in countries that do not follow a lunar calendar, it would seem sensible 
to have days for special Buddhist observance during the weekends instead. Though this 
may seem like a practical alternative, it assumes that there is no significance to the 
uposatha days other than that they coincide with the phases of the moon. However, it has 
been observed that sexual desire comes to a peak with the full moon. Those who 
understand that restraint in this and other sensual appetites is good will see that there is 
good cause to keep at least the full moon day as an uposatha day regardless of what day 
of the week it falls upon. Development in the Dhainma goes in the direction of becoming 
less attached to desires concerning the body, for to be addicted to such desires is to have 
a defiled mind. 

The defilements and passions can best be controlled when they can be seen, that 
is, when they are strongest. It is impossible to restrain defilements in oneself when they 
are not apparent, though they may still be operating unconsciously. For instance, a 
person who is well-provided with wealth and material comforts may not be able to see 
greed or aversion at work in himself — these defilements may not have surfaced since 
the sea of satisfied desires in which they operate is deep enough. But, place this person 
in a bare little hut with poor food only once a day and a strict discipline to control his 
actions, and then see what happens. The monsters of the deep all rise to the surface and 
clamor for more extensive waters in which to sport. On the other hand, the attitude of 
good Bhikkhus shows the right way to deal with defilements. Some of the strongest, 
sensuality and sloth, manifest themselves at night, so the night was recommended by the 
Buddha as the time when these particular defilements could be tackled most effectively. 
An enemy that one has not seen and known cannot easily be defeated, but an enemy that 
is well known and that is attacked with the right weapons (in this case, Right Effort, 
Right Mindfulness, and Right Concentration) has no hope of winning. 

It is the same on uposatha days. The defilements that show themselves then can 
be restrained and limited with the aid of the uposatha discipline, which includes the Eight 
Precepts. 

Let us consider the matter from another point of view. Renunciation is a thread 
that runs through all Buddhist practice. If one practices generosity, then one renounces 
the pleasures that could be bought with that wealth. When the Five Precepts are 
practiced, then one renounces the actions covered by them that may be pleasurable or 
thrilling to some and are, in any case, unwholesome. And, when effort is made to 
meditate, the earnest practitioner will soon find that certain pleasures and distractions 
offered by this world just do not go with a calm and focused mind, so he renounces them. 

The Eight Precepts to be discussed below are part of the same way of practice — 
a discipline for a lay person’s temporary renunciation. A noble disciple reflects thus: 
“By undertaking the uposatha with its Eight Precepts for a day and a night, I renounce 
the way of common men and live as Arahants do their entire lives — compassionate, 
pure, and wise.” So the Eight Precepts are really a test of how far one can discipline 
oneself. That really means, to what extent do wholesome states of mind consonant with 
Dhamma practice predominate in one’s character over unwholesome desires built on 
greed, aversion, and delusion? The practice of the Eight Precepts gives one a chance to 
find out about this. And this is an investigation that one can make four times a month if 
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one wishes. 

We have seen how lay people in Buddhist countries periodically withdraw to a 
monastery for twenty-four hours for the practice of some special Dhamma. But what is 
to be done where there is no monastery, no Bhikkhus, and no possibility of taking time 
off from work? 

First, on these days, or at least on some of them, one could spend more time in the 
shrine room. This would include reciting the Eight Precepts instead of the five, and, if 
one knows any special discourses of the Buddha, in Pali or in English, these could be 
chanted or read through. A very appropriate Sutta to chant or read is the Discourse on 
the Eight-part Uposatha, and to this could be added such popular Suttas as the Discourse 
on Loving-Kindness (Karanlya-metta Sutta) and the Discourse on the Truly Auspicious 
(Mahamangala Sutta). Longer Suttas such as the Discourse on the Jewels (Ratana Sutta) 
and the Discourse on the Setting in Motion the Wheel of Dhamma (Dhammacakkappa- 
vattana Sutta) would be appropriate if one has time. 

Apart from precepts and discourses, more time should be given to meditation on 
these days. So, if one uses the shrine room only once on ordinary days, it should be used 
twice on these days, while making the effort to sit longer. When the Eight Precepts are 
backed up by the calm, strong mind produced in meditation, then they become easy to 
keep. 

The Dhamma that one can practice during the day at work must be decided upon 
by each person, taking into account his own personality and the circumstances 
surrounding him. Of course, one tries to keep one’s conduct within the bounds of the 
Eight Precepts and do only those things that are consonant with the spirit of the precepts. 
One may find it possible to practice Generosity ( dana ) in some way on these days and 
some short periods devoted to some of the recollections might be possible — it depends 
on each person to find his own ways and means. 

This brings us to the Eight Precepts ( Atthahga STla ) and some remarks about 
them. The Eight Precepts are as follows: 

Aharii bhante ajja iman ca 

Divasam uposatham upavasami; 

Atthangasamannagatam sTlam 

Samadiyami. 

1. Panatipata veramam sikkhapadam samadiyami. 

2. Adinnadana veramam sikkhapadam samadiyami. 

3. Abrahmacariya veramam sikkhapadam samadiyami. 

4. Musavada veramam sikkhapadam samadiyami. 

5. Sura-meraya-majja pamadatthana veramam sikkhapadam 
samadiyami. 

6. Vikalabhojana veramam sikkhapadam samadiyami. 

7. Nacca-glta-vddita-visukadassana-mdld-gandha-vilepana-dhdrana- 
mandana-vibhusanatthand veramam sikkhapadam samadiyami. 

8. Uccasayana-mahasayand veramam sikkhapadam samadiyami. 
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Imam atthangasilam samadiyami. 

Bhante, today I enter upon the uposatha observance during the day. I 

undertake the set of Eight Precepts. 

1. I undertake the training rule to abstain from taking life. 

2. I undertake the training rule to abstain from taking what is not freely 
given. 

3. I undertake the training rule to abstain from all sexual activity. 

4. I undertake the training rule to abstain from false speech. 

5. I undertake the training rule to abstain from intoxicating drinks and 
drugs causing heedlessness. 

6. I undertake the training rule to abstain from eating any solid food after 
noon. 

7. I undertake the training rule to abstain from dancing, singing, music, 
and unseemly shows; from the use of garlands, perfumes, and 
unguents; and from things that tend to beautify and adorn. 

8. I undertake the training rule to abstain from high and luxurious beds 
and seats. 

I undertake this set of Eight Precepts. 

It has always been understood by Buddhist lay people that if one undertakes these 
Eight Precepts, then great efforts should be made not to break any of them. The Five 
Precepts represent a general measure for ordinary life, and, in practice, people have a 
flexible attitude towards minor infringements of some of them. But the Eight Precepts 
are a more serious commitment and should not be undertaken lightly. If one does take 
them on, then one should feel reasonably certain, whatever one’s interior and exterior 
circumstances, that none of the precepts will be broken. 

In the case of the first precept, not only should one not kill any living being, but 
also one should not do the sort of work that might involve one in killing unintentionally, 
that is, where one has no choice in the matter (work such as digging and cultivating). 
Even acts that are harmful in any way to others should be avoided on an uposatha day. 
Few people have work that involves killing and fewer still of these people will be 
Buddhists, since such work is repugnant to sincere Dhamma practitioners. 

The second precept will need attention in such things as using for one’s own 
purposes materials belonging to the firm (government, etc.) that one works for or taking 
extra or surplus materials for oneself or others without permission to do so. Taking what 
is not given would also include such practices as adulteration of materials for sale and 
making others work without adequate remuneration. 

The third precept is changed from the set of five. There, “wrong conduct” means 
all kinds of sex that results in harm to others — for instance, breaking up someone’s 


30 Bhante is a term of respect, or polite address, and may be translated as “Sir” or “Venerable Sir.” 
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marriage, rape, and the seduction of minors. But under the set of eight, this precept 
means that all kinds of sexual activity are to be avoided whether they are wrong conduct 
or allowable in normal lay life, whether with others or by self-stimulation. The Buddha 
has said: 31 

Do not engage in heedlessness! 

Do not come near to sexual delights! 

The heedful and contemplative attain abundant bliss. 

And when this abstinence is to be practiced only for one, two, or four days a 
month, there should be no great difficulty. 

The fourth precept requires a special watch on the runaway tongue. This means 
the effort to practice Right Speech, that is, speech that is true, speech that brings harmony 
between people, speech that is gentle, and speech that is meaningful. Dhamma has all 
these qualities, and one’s speech should be in accordance with it. One who has taken the 
uposatha precepts should try not to become involved in worldly chatter or arguments. 
And similarly with the written word — newspapers, books, and magazines that merely 
distract the mind should be avoided on this day. If one wants to read, then it should be a 
book on Dhamma. 

It should not be too hard to keep the fifth precept strictly on these days. Under 
this precept, one must avoid any kind of intoxicant taken for pleasure or escape — this 
means so-called “recreational drugs” as well as alcoholic beverages. At all times, a 
Buddhist is trying to increase the quality of heedfulness, but intoxicants only increase 
unwholesome states of mind so that a person becomes more heedless (or careless). 

The sixth precept also follows the practice of Bhikkhus and aims at cutting down 
the sloth that is experienced after a day’s work and a substantial evening meal, while it 
ensures that the body is light and fit for the practice of meditation. In observing this 
precept, solid food is not taken after twelve noon until dawn of the following day. 
However, some flexibility will be needed here with people going to work. For them, it 
would mean no food after their midday lunch until breakfast the next day. If one is 
troubled by tiredness after work on a day when these precepts are undertaken, then tea or 
coffee are allowable as refreshing drinks. If hunger is a problem, then hot cocoa should 
cure it. None of these refreshments should contain milk, which is considered a solid 
food, though sugar, honey, and butter are allowed (to Bhikkhus and, therefore, to lay 
people keeping the Eight Precepts), presumably because one can take only a little of 
these things. Fruit juices that have been strained to remove the pulp are other possible 
drinks. 

The seventh precept is really a compound of two in the Ten Precepts of a novice 
and, therefore, falls into two parts: the first on “dancing, singing, music, and unseemly 
shows” and the second concerned with “the use of garlands, perfumes, and unguents; and 
from things that tend to beautify and adorn.” The first part is aimed at keeping mind, 
speech, and body away from all kinds of distracting amusements — not, of course, 


31 Dhammapada, II, Heedfulness, verse 27. 
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because they are “sinful” but because they turn the mind out through the senses instead of 
inward, arouse defilements, and cause excitement where there should be peace and calm. 
So these days, under this precept must be put radio, television, videos, theater, movies, 
sporting events, concerts, fairs, etc. These are all ways in which we escape from being 
quiet. The second half of this precept is directed against vanity and conceit arising by 
way of the body. The tradition in the East is for Buddhists who undertake these precepts 
to clothe themselves simply in white cloth with no adornments. This will not be possible 
for the lay Buddhist who has to go to work, but, on such days, jewelry should be left at 
home, and perfumes and lotions should not be used on the body or cosmetics on the face. 

The last precept concerns sleep. Just as all the other luxuries have been put aside, 
so the luxury of a large, soft bed should be dispensed with for this night. In wann Asian 
countries, a mat on the floor is enough, but, where the weather is colder, a hard mattress 
or folded blankets on the floor could be used. The body actually relaxes more on a hard 
surface than on a soft one. There is also less desire to sleep long. On these nights, an 
effort should be made to restrict sleep to the minimum. A “large bed” means one in 
which two people can sleep. The Buddhist who keeps these Eight Precepts for a day and 
night always sleeps by himself. 

This summarizes the practice of the uposatha day. Some people may think that 
these precepts are too difficult to carry out in the midst of Western society. Others may 
think them too easy to bother about. But before any judgment is passed on them, we 
should try practicing them for a few uposatha days and then see what the result is. Effort 
made to practice Dhamma can never bear bad fruits. 

According to tradition, one may practice the Eight Precepts on the Full Moon, 
New Moon, and two Quarter Moon days. This is for someone who is sincerely making 
an effort and whose circumstances allow him to do so. Others may undertake them on 
the Full Moon and New Moon days. Or, if they are undertaken only on one day a month, 
this should be the Full Moon day. 

Only where this has been found by experience to be quite impossible may the 
uposatha be kept on weekends. Better this than nothing at all. But married lay people 
may find that even this can conflict with their family responsibilities — perhaps to others 
in the family who are not Buddhists. How and when to observe the Eight Precepts then 
becomes something for individual Buddhists to decide for themselves. 

This indeed is called the eight-part uposatha taught by the Buddha, gone 

to dukkha’s end. 


The Rains-Residence 


The rains-residence 32 


is a period of three months when Bhikkhus must reside in 


,2 This should NOT be called “Buddhist Lent!” There is no basis for comparing Christian Lent with the 
Buddhist rains-residence since they do not spring from the same religious ideas, nor do they have the same 
purpose, nor do they apply to the same people. 
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one place and cannot wander, though they may undertake all their usual duties, provided 
that they do not take them away from their monasteries overnight. In special 
circumstances, they may even be absent from the monastery or residence where they 
have vowed to keep the Rains for as long as seven days. Inasmuch as Bhikkhus do not 
withdraw more than usual at this time from involvement with lay people, unless they are 
devoting all their time to meditation, it is better to translate vassavasa as “rains- 
residence” rather than “rains-retreat.” 

The rains-residence was instituted by the Buddha to prevent Bhikkhus from 
traveling during the rainy season of India and Southeast Asia and so damaging the crops 
and the living creatures that are abundant then. No doubt, He considered their health as 
well when He laid down that Bhikkhus must spend the rains with four walls around them 
and a roof over their heads. 

From the beginning, this was a time when a Bhikkhu could live near a teacher, a 
senior Bhikkhu who had specialized in meditation, in the Disciplinary Rules, or in the 
Discourses. He had the chance then to make intensive efforts and learn whatever the 
teacher taught. After the Rains, especially in the early days when Bhikkhus mostly 
wandered and had few monasteries, the teacher might receive an invitation to go 
elsewhere, and the settled association with pupils would be broken. Then again, during 
the Rains, there are fewer visitors to the quieter and more secluded monasteries so that 
more intensive efforts are possible at this time. 

In Buddhist countries, this is still the time for intensive activity: the meditator 
meditates more and undertakes more of the austere practices; the student makes more 
effort to master his studies; the teacher-monk is more active in teaching Dhainma; and 
the writer is writing. In some countries, this is the time when many lay people, especially 
the young, get temporary ordination as “Rains Bhikkhus” (fewer women also become 
nuns for some time), usually for about four months, after which they disrobe and return to 
the layman’s life. They are honored by others with the name “pandit” (a learned man) for 
the learning and good conduct they have acquired in the monastery, and they benefit their 
families and society in general by bringing this knowledge back with them. The general 
intensification of activities in the Sangha leads lay people to consider what they can do 
during this period. 

Usually, a lay person on the day of entering the Rains makes a vow or vows to 
practice in a certain way during the three months of the rains-residence. This vow may 
be told to a senior Bhikkhu or may be kept private, but, in any case, it is made in front of 
a Buddhist shrine. This is something that could be done by anyone who wanted to 
strengthen his practice for the duration of the rains-residence. The content of the vows 
will vary with one’s character, country, and circumstances. Below are a number of 
typical vows made by lay people on rains-residence day, some of which can also be 
practiced by isolated Buddhists: 

1. During the Rains, I shall give alms-food to Bhikkhus every day. 

2. I shall give up smoking while the Rains are on. 

3. During the Rains, I shall chant morning and evening service every day. 

4. I shall go to the monastery to listen to Dhainma on every holy day (that is, four days a 
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month). 

5. During the Rains, I shall not take any intoxicants, nor shall I attend, watch, or listen 
to any form of entertainment. 

6. During the Rains, I shall undertake the uposatha precepts on each full moon day. 

7. For the whole Rains, I shall practice meditation twice a day. 

8. Each holy day during the Rains, I shall keep the Eight Precepts and meditate twice, 
each time for an hour. 

These vows must be practicable. It is no good making vows, perhaps quite 
exalted ones, which are out of one’s range and only another extension of one’s ego. A 
person who practices the Dhamma for a while gets to know his strengths and weaknesses 
and will know therefore what is possible for him to undertake. At the end of the Rains, 
having accomplished one’s vows without a break, one feels that something worthwhile 
has been done. And sometimes these temporary practices have a lasting effect — the 
smoker does not go back to tobacco, or the meditator finds that his practice goes much 
better now that he continues to sit twice a day, and so on. 

During the rains-residence, some lay people in Buddhist countries undertake one 
or two of the austere practices that were allowed by the Buddha for Bhikkhus. It is not 
possible for lay people to practice most of them, but Acariya Buddhaghosa in his Path of 
Purification ( Visuddhimagga ) has written (Chapter II, paragraph 92) that lay people can 
undertake the One-Sessioner’s practice and the bowl-food-eater’s practice. For an 
isolated Buddhist, who must go out to work, it may not be possible to practice even these 
two. 

The One-Sessioner’s practice means eating one meal in one session a day. 
Practiced strictly, a person does not even drink foods (such as milk or milk beverages) at 
other times, but having sat down eats enough to last for twenty-four hours. 

The bowl-food-eater’s practice is undertaken when a person does not use many 
plates and dishes but puts all the food to be eaten in one bowl (or on one plate) instead — 
the sweet with the main part of the meal, etc., though without necessarily mixing them. 

Both practices are good for limiting craving for food, yearning for fine flavors, 
desires for fine textures, etc. Food is taken by such lay people exclusively to nourish the 
body and prevent hunger from arising. It is not used for the satisfaction of sensory 
desires. Particularly for those of a greedy temperament (in which greed or desire is the 
strongest of the roots of evil), such restraint can be valuable. 

And, if during the Rains, one cannot do anything else, at least one should practice 
generosity at this time to the best of one’s ability and in whatever personal ways it is 
possible to give. Impersonal giving, such as, for instance, having prespecified amounts 
taken out of one’s wages, should be avoided, since there is little or no good kamma made 
in such ways. It may be that giving time and sympathy with the effort to help others may 
be more effective than giving money or goods. The Rains traditionally is the time when 
lay people have the chance to increase their practice of generosity and, even though one 
may not live near the Sangha, there are still plenty of opportunities for giving. 
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The Purpose of these Practices 

The sole purpose of these practices is to generate and maintain enthusiasm for 
Dhamma in oneself; to bring the Dhamma to life in oneself; to get away from reading 
books on Dhamma and, instead, to put it into practice — not just to take a mild 
intellectual interest in it but to make it the basis of one’s life; not only to go to an 
occasional lecture on the subject but to consider “what can I DO?”; not to be content to 
play with the ideas of Buddhism, keeping them distant from one’s precious self, but to 
get so deeply into Dhamma that what is evil, rotten, unwholesome, and unloving in 
oneself is completely transformed; not to haggle about the finer points of atta and anatta 
(self and non-self) when one has not even gotten around to making the effort to apply the 
Five Precepts; not to talk of the Void while one harbors hatred, aversion, or ill will in 
one’s heart; not to be in the clouds pondering abstract points of Dhamma but to get down 
to being loving and generous; not to be swayed at every turn by the vicissitudes of life 
but to have a discipline based on Dhamma to guide one’s life. 

A lay person living in a non-Buddhist country is not only surrounded by a culture 
that is opposed to the practice of many aspects of Dhamma, but he is often without the 
help that can be gotten from Bhikkhus and experienced lay teachers. If, then, he does not 
make a determined effort to practice along the lines suggested here, sooner or later he 
will be overwhelmed — his interest in Dhamma will fade away or get lost in the jungle of 
conflicting desires. 

One cannot stand still in Dhamma. Either one makes the effort and cultivates 
oneself, or one slides away from Dhamma. Everything suggested here leads one to grow 

33 

in the Dhamma. Here is the chance to practice the Buddha’s exhortation: 

Make haste in doing good, and guard your mind from evil Whosoever is 

slow in making merit, his mind delights in evil. 

If a man should perform merit, let him do it again and again — he should 

take pleasure in that. Happy is the accumulation of merit. 



33 Dhammapada, IX, Evil, verses 115 and 117. 
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Appendix: Metta 

Metta Sutta (Discourse on Loving-Kindness) 34 

One skilled in goodness, who wishes to attain 
That state of peace, should act thus: 

One should be able, straight, upright, 

Of noble speech, gentle, and humble. 

One should be content, easy to support, 

With few duties, living simply, 

Controlled in senses, discreet, 

Not impudent, unattached to families. 

One should not do even the slightest wrong, 

For which the wise might censure him. 

May all beings be happy and secure! 

May all beings have positive thoughts! 

Whatever living beings there may be 
Without exception, whether weak or strong, 

Tall, short, or medium, 

Small or large, 

Seen or unseen, 

Living near or far, 

Those already born or those not yet born, 

May all beings be happy! 

Let no one deceive another 
Nor despise anyone anywhere. 

Neither in anger nor ill will 
Should anyone wish harm to another. 

As a mother would risk her own life 
To protect her only child, 

So should one cultivate a boundless heart 
Towards all living beings. 

One should cultivate a heart of boundless loving-kindness 
For all the world, 

Above, below, and across, 


34 Sutta Nipata, Uragavagga, no. 8. 

35 That is, Nibbdna. 
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Unobstructed, without hatred or enmity. 

Whether standing, walking, or sitting, 
Whether lying down or wide awake, 
One should develop this mindfulness — 
This indeed is the noblest life. 

Not falling into wrong views, 

But virtuous and endowed with vision, 
Removing desire for sensory pleasures, 
Never again is one reborn. 


Sharing Loving-Kindness 

May I be happy and peaceful. 

May no harm come to me, 

May no difficulty come to me, 

May no problems come to me, 

May I always meet with success. 

May I always have patience, 

Courage, understanding, 

And determination to meet 

And overcome inevitable difficulties, 

Problems, and failures in life. 

May my teachers be happy and peaceful. 
May no harm come to them, 

May no difficulty come to them, 

May no problems come to them, 

May they always meet with success. 

May they always have patience, 
Courage, understanding, 

And determination to meet 

And overcome inevitable difficulties, 

Problems, and failures in life. 

May my friends be happy and peaceful. 
May no harm come to them, 

May no difficulty come to them, 

May no problems come to them, 

May they always meet with success. 

May they always have patience, 
Courage, understanding, 

And determination to meet 

And overcome inevitable difficulties, 
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Problems, and failures in life. 

May my enemies be happy and peaceful. 

May no hann come to them. 

May no difficulty come to them, 

May no problems come to them, 

May they always meet with success. 

May they always have patience, 

Courage, understanding, 

And determination to meet 

And overcome inevitable difficulties, 

Problems, and failures in life. 

May my parents be happy and peaceful. 

May no harm come to them, 

May no difficulty come to them, 

May no problems come to them, 

May they always meet with success. 

May they always have patience, 

Courage, understanding, 

And determination to meet 

And overcome inevitable difficulties, 

Problems, and failures in life. 

May my relatives be happy and peaceful. 

May no hann come to them, 

May no difficulty come to them, 

May no problems come to them, 

May they always meet with success. 

May they always have patience, 

Courage, understanding, 

And detennination to meet 

And overcome inevitable difficulties, 

Problems, and failures in life. 

May all indifferent persons be happy and peaceful. 
May no hann come to them, 

May no difficulty come to them, 

May no problems come to them, 

May they always meet with success. 

May they always have patience, 

Courage, understanding, 

And detennination to meet 

And overcome inevitable difficulties, 

Problems, and failures in life. 
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May all living beings be happy and peaceful. 
May no harm come to them. 

May no difficulty come to them. 

May no problems come to them, 

May they always meet with success. 

May they always have patience, 

Courage, understanding, 

And determination to meet 

And overcome inevitable difficulties, 

Problems, and failures in life. 



Behavioral Guidelines Regarding the Dhamma 


Countless and lasting benefits are received from Dhamma practice. Certain basic modes of 
behavior express our gratitude for these benefits. As our awareness of the sacred nature of all 
objects and relationships connected to the Dhamma increases, various rules of behavior are 
integrated into a natural and unselfconscious way of being. Until that time, the following 
observances are offered as reminders: 

1. Shoes are taken off before entering a shrine room or meditation hall. 

2. The bottoms of the feet are never shown to an altar, a teacher, a text, or any sacred object. 
Thus, it is better not to stretch one’s legs out in a shrine room during a teaching, a 
meditation, or an interview. 

3. Sacred images and texts are always put in high places and never put on the floor. When 
carrying a text or an object of the Dhamma, it is held up, not hanging down at arm’s 
length. One does not step over sacred texts or other sacred objects or images. One does 
not write in or on sacred texts or deface them in any way whatsoever. 

4. Candles should not be blown out on a shrine; they should be snuffed out or pinched out. 

5. Three prostrations may be done before sitting down to meditate or before an interview or 
a teaching, but prostrations are never done when leaving a shrine room or an interview. 

6. When approaching spiritual teachers for any reason, one bows down as low as possible 
and kneels before them if their chair is low. 

7. Whenever we are seated and a spiritual teacher walks into the room or walks past us, we 
should stand up out of respect until he or she has motioned to us to sit down. 

8. One should always arrive early for a teaching or an interview. 

9. We should wear clothes that show respect for the Dhamma. This generally means long 
pants for men and long skirts or tunics and slacks for women. 

10. There should be no drinking of alcohol, smoking, or drugs of any kind in the presence of a 
spiritual teacher or before an interview, teaching, or meditation. There should be no food 
or drink in a shrine room or meditation hall. 

11. Shrine rooms and meditation halls are sacred places and should be used for spiritual 
practices only. They should not be used to socialize or to hold conversations. 

12. Other religions or spiritual traditions should not be mentioned or discussed or compared 
when attending teachings, including Dhamma study groups. It is, however, appropriate to 
discuss and ask questions about the Dhamma or about one’s own Dhamma practice. 

13. We should always maintain silence if someone is meditating. We should also avoid 
playing music or making any kind of distracting noise. 



